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THE OCCASIONAL PAPERS SERIES 


The publication program of the International Institute of Islamic 
‘Thought (IIIT) has already addressed important issues in the field 
of Islamic thought and the Islamization of Knowledge. In this 
respect a number of books have already appeared in several 
languages under fifteen main series: Academic Dissertations; 
Accessing the Islamic Intellectual Heritage; Concepts and 
Terminology; Human Development; Indices; Islamic Methodology; 
Islamization of Culture; Islamization of Knowledge; Issues in 
Contemporary Islamic Thought; Lectures; Occasional Papers; 
Perspectives on Islamic Thought; Reform Movements and 
Methodologies of Change; Research Monographs and Rasa’il 
Islamiyat al Ma‘rifah (Studies in the Islamization of Knowledge). 


The Occasional Papers series, published by the Institute's 
London Office, covers a number of research papers, articles and 
lectures from the Institute’s worldwide program as well as from 
Muslim scholars willing to make contributions, These are 
presented individually in the form of booklets that can be easily 
read or referred to. It is hoped that the booklets will reach 
students, scholars, and specialists as well as major sections of the 
world’s Muslims alike in order to generate a fruitful debate on the 
vital issue of Islamization, and to create an awareness of the 
intellectual crisis in its various shapes and forms, while 
encouraging an active role in the proposed course of action and 
solution. This series is also translated into other languages, 


‘The eighth paper in this series, The Islamization of Knowledge: 
Yesterday and Today, was first published in the American Journal 
of Islamic Social Sciences (AJISS), Vol. 12, No. 1. 


The use of Islamic terminology in transliteration is a policy of 
the IIIT. Some of the terms used are untranslatable, while others 
are so important that the Institute feels that familiarity with them 
is necessary for a better understanding of Islamic issues. These 
terms have been footnoted once or sometimes explained briefly 
between brackets. All those which have not yet been accepted in 
Anglo-Saxon dictionaries are in italic. As many of these occur 


more than once, readers are advised to refer to the relevant 
footnotes whenever necessary. 


When mentioning dates the Islamic one comes first, separated 
from the Gregorian one by a slash, When an Islamic date is 
mentioned alone, it is followed by AH. 


‘The translation of the Qur'an used in this series is that of 
“Abdullah YGsuf “Ali (Amana Corporation, revised, 1989). 
However, we made changes to verses quoted from it whenever we 
deemed it necessary for the sake of elucidation and precision of 
meaning, 


MIT, London 
1416/1995 
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Editors’ Note 


In the welter of today's philosophies, claims and counterclaims, 
Muslims, indeed people worldwide, are confused and disoriented. 
Unable to discern a clear or convincing truth about the ultimate 
questions that trouble their souls, many have allowed their 
intellectual and spiritual integrity to be swept along by the daily 
tush of the consumeristic traffic. Others have surrendered long- 
guarded psyches to the fantasies and delusions of otherworldliness 
and extremism. The “balance” (and the “middle course") preached 
by Islam is lost, except to a few. 


However, being an egalitarian faith and a holistic way of life, 
Islam would not give the “few” the satisfaction of individual 
salvation in the midst of general despair or misplaced euphoria. 
Indeed, a mark of an "enlightened" person (and a conscientious 
Muslim) is the sense of empathy, even oneness and mutual 
dependence, a believer should have or develop within the 
fraternity of faith—a fraternity that should not be hermetically 
sealed against the larger world community with all its possibilities 
and challenges, as well as duty due to it, 


So it is both a “religious” obligation and a free act of will to 
reach out for one’s fellow believers and fellow human beings with 
whatever insight or learning one has attained or accumulated. This 
is to be done in a spirit of humility and with a readiness to accept 
other views and perspectives if proven valid and conducive to the 
realization of the envisaged goals and a further discernment of 
truth. 


With this perspective in mind, the present paper marks a 
watershed. It has its own point of departure in the seminal and 
epoch-making book, The Islamizarion of Knowledge, 1982. In its 
time, that book was offered as a “timely” gift to an Ummah beset 
by calamities from within and without, an Ummah that was 
nevertheless aspiring to regain its balance and resume its world 
role. Momentous events have since taken place in the world, but 
the condition of the Ummah remains unchanged, in both the 
severity of its plight and the pressing need to rise to its destiny, 
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Indeed, the gravity of the Ummah’s decline and the enormity of 
the task of salvaging its future were prime movers behind the 
formulation of the 1982 declaration, which, while taking a hard, 
cold look at the causes and manifestations of the malaise, still 
spiritedly urged the Ummah to rise to its destiny and reap the 
harvest promised for the diligent and conscientious. The note of 
optimism was certainly not out of place. Muslims are enjoined not 
to allow their psyches to be consumed by despair, however 
implaccable the malady might be, Besides being inimical to the 
very spirit of faith, despondency is likely to sap the energy needed 
for continual struggle and creativity, which ace essential to 
humankind's civilizing role on earth, 


Nor was that dose of optimism proven fatuous by later 
developments. The response to the 1982 statement and Work Plan 
was truly phenomenal. Many have been the seminars, conferences, 
studies, and publications devoted since then to the issue of the 
Islamization of Knowledge, The movement, constantly acquiring 
more insights, breadth and refinement with the passage of time and 
the contribution of many men and women, has now become a 
central issue of debate among Muslim scholars worldwide, The 
idiom itself has evolved from being a strange coinage to be 
defended, frowned upon or overhauled, to becoming a byword. By 
design or not, it has served as a fulcrum for a robust exchange of 
views, and seems destined to continue to do 50, 


Nevertheless, the need for a further clarification and updating 
Of the original “manifesto” has been felt for some time. This paper 
Sets out to do that, among other things, It shares with the 1982 
formulation of principles a rational examination of the Ummah's 
malaise, however pervasive, and the possible solutions, however 
demanding in terms of effort and time, It partakes of the original 
declaration’s belief in the immense, though largely untapped, 
Potential of the Ummah in its fourteenth Hijea century, but it 
departs from the inevitable simplicities, rigidities, and polarities 
(East vs, West, etc.) of the original manifesto and its somewhat 
austere Work Plan. Trekking a path of its own, this paper offers 
4 number of valuable insights. These are insights gained from a 
long engagement with Islamic as well as global issues, with 


viii 


traditional as well as contemporary concerns, with work from 
within the social sciences and outside of them, It not only surveys 
the field along with the powers and challenges at work, but also 
charts a way out of the present impasse. More immediately, it 
offers an updated review of the progress of the Islamization of 
Knowledge project and a timely clarification of the very concept 
itself. Clearly, that concept, though responsible for generating a 
worldwide debate, even action at times, has been so often 
misinterpreted and/or inflated since its inception in 1982 that a 
need for such elucidation has been called for, and is now met. 


‘This does not, however, mean that the task of the Islamization 
of Knowledge will henceforth be made crystal-clear and effortless, 
Rather, and as the concept of the Islamization of Knowledge 
advocates (and requires), there will always be new and different 
interpretations. 


As matters now stand, the Ummah has still to make up its 
collective mind about which direction it ought to take, Arguments 
rage as to whether it should reinvoke (or clone) the past with all 
its pristine purity and glory or allow the tide of modernity to rush 
into and bail out the partly stagnant waters which have generally 
characterized the Muslim intellectual endeavor for the past few 
centuries. Obviously, the argument put forward by this paper is 
concerned to see the Ummah in tune with its past but working for 
its present and future with skill and clarity of vision. The fervent, 
but reasoned, appeal for the “two readings"—of both God's Book 
and His Cosmos—seems destined to provoke as much debate as 
the original slogan of the Islamization of Knowledge, Such debate 
must be anticipated with joy—though more is required. 


The gradational nature of the Islamizing project is all too 
obvious, and was never far from the minds of the authors of the 
1982 declaration. It would certainly have been juvenile to think 
otherwise. And yet there is a need now to stress, as the present 
paper does, the ambitious (but also imperative) nature of the 
enterprise. For, despite the highly commendable effort invested in 
further elaboration and, in some brave instances, attempted 
implementation of the concept, the Islamization of Knowledge 
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remains at an initial, some might even say, prenatal stage. Much 
work needs to be done, many talents galvanized and resources 
pooled, institutions set up or reorganized, etc., before a truly 
‘genuine and sustainable realization of the concept can be said to 
‘have begun, Such a realistic vision needs to accompany and inform 
‘every stage of the way. To be lulled into a false or premature 
sense of achievement is a costly setback ata time when standing 
idly by for a day may have serious consequences for decades to 
come, 


Introduction 


Within the "Islamization of Knowledge” school itself, the idea 
of the Islamization of Knowledge has always been understood as 
an intellectual and methodological outlook, rather than as an 
academic field, or specialization, or ideology, or new sect. For 
this reason, the school has always attempted to view issues of 
knowledge and methodology from the perspectives of reform, 
inquiry, and self-discovery, without any preconceptions, doctrinal 
‘or temporal constraints, or limitations on its intellectual horizons. 
The school is keenly aware of the workings of time on ideas as 
they pass from stage to stage and mature, and is therefore the first 
to point out that the Islamization of Knowledge is not to be 
understood as a set of axioms, or a rigid ideology, or a religious 
movement, Rather, in order to comprehend the full meaning of the 
term, it must be viewed as designating a methodology for dealing 
with knowledge and its sources, or as an intellectual outlook in its 
early stages. 


Essential to the process of development are an ongoing critique 
and the attempt to derive particulars from the general. The initial 
articulation of the Islamization of Knowledge undertaking and the 
Work Plan (1982) was therefore produced in general terms. At 
that early stage, the focus was on criticism of both traditional 
Muslim and Western methodologies, as a way of introducing the 
Islamization of Knowledge and explaining its significance. The 
first edition of the Islamization of Knowledge pointed out the 
principles essential to any attempt to fashion an Islamic paradigm 
of knowledge based on the world view of Islam and the unique 
concepts and factors that constitute it. In a very brief manner, the 
intellectual aspect of the Islamization of Knowledge was also 
addressed in that early work, Despite all that, however, the work 
was directed toward the practical aspects of producing textbooks 
for use in teaching the social sciences, as this was considered the 
priority at a time when the Ummah was losing its best minds to 
the West and the Western cultural and intellectual invasion, 
Accordingly, twelve steps were identified as the basis from which 
the preparation of introductory texts in the social sciences might 
proceed, 


‘The Work Plan and the principles elaborated in the first edition 
of the Islamizarion of Knowledge were met with a great deal of 
enthusiasm, as these represented a novel intellectual endeavor. 
‘There was wide acceptance for the new idess, and many scholars 
‘were quick to endorse them. Indeed, the popularity and appeal of 
the Islamization of Knowledge were such that several academic 
institutions immediately attempted to give practical form to its 
concepts. Some people, however, were unable to discern the 
essential methodological issues in the Islamization of Knowledge, 
perhaps owing to the pragmatic manner in which “Islamization" 
was first articulated, so that they considered it little more than a 
naive attempt to replace "knowledge" with knowledge that had 
somehow been “Islamized,” For this reason, there were those who 
criticized the undertaking in the ways that they did. Nor was the 
undertaking spared the criticism of those who meant only to 
ridicule it, of those whose habit it was to interpret everything they 
read in terms of their own preconceived notions. Some people 
went s0 far as t0 suppose the Islamization of Knowledge to be an 
attempt on the part of Islamic fundamentalists to somehow 
transform culture and the world of ideas into tools for the 
‘attainment of political power. Undoubtedly, it was this view which 
Jed some people to consider the Istamization of Knowledge an 
ideological discourse rather than an epistemological or 
methodological one, 


Likewise, those who are captivated by contemporary Western 
knowledge and suppose everything it produces to be scientifically 
objective and universally applicable assumed that the Islamization 
of Knowledge was symptomatic of the state of conscious or 
‘unconscious denial of the "other." To their way of thinking, the 
Islamization of Knowledge undertaking reflected an attitude of 
self-affirmation through the attempt to characterize everything of 
significance as “Islamic,” Some of them saw it as a manifestation 
of the desire on the part of “Islamists” to control everything in the 
state and society, including worldly knowledge, or the social 
sciences and humanities in particular, by making scholarship and 
academia their exclusive domain, and stripping from the Marxists, 
leftists, and secularists in the Arab and Islamic Worlds the right 
to practice their scholarship, or, at the very least, to speak with 


authority on anything to do with Islam or Muslim society, The fact 
of the matter, however, is that none of this ever occurred to any 
of those participating in the beginning of the Islamization of 
Knowledge undertaking.’ In fact, no mention of any of these 
matters has ever been made in any of the literature produced by 
the school. 


‘The Islamization of Knowledge school is not blind to the fact 
that it may take decades before the methodological and 
epistemological issues covered by this proposition are clarified in 
any definitive manner. Indeed, these matters are not the sort that 
can be outlined in a declaration of principles, or a press release, 
Or a party manifesto. They should instead be understood as 
landmarks on the road to the sort of learning which may assist in 
reforming the Muslim mind, so that the Ummah may address its 
own crisis of thought and participate actively in the attempt to deal 
with the crises of thought affecting the rest of the world. 
Moreover, those concerned with the Islamization of Knowledge 
realize that intellectual undertakings, especially at this level, 
represent the most difficult and complex of a society's activities, 
and that these may require decades, if not generations, before they 
come to fruition. Even then, they rarely come to an end for 
knowledge is limitless, and Allah's creation is greater. Moreover, 
for every learned person there is one who is more learned, 
Anyway, the essence of knowledge and its foundation is method, 
in the general sense of the term. This is why the message of Islam 
is said to be a complete way of life, rather than a specific set of 
guidelines, except as regards the fundamentals which are 


1, The Islamization of Knowledge, as understood by the International Institute 
of Islamic Thought, is a systematic methodological concept which the 
Institute, its branches, and representatives are attempting to develop and 
realize in practical terms. It appears, however, that the concept in general 
is one which has appealed to several different quarters and that these, in 
turn, have produced in its name (or in similar names they have chosen either 
with or without care) whatever they have produced. The Institute in no way 
‘considers itself responsible for the work done by these quarters, or for their 
views, In fact, the work they have produced fails to express the issue in 
terms of the methodology and comprehensiveness that characterize the 
Institute's concern with it as evinced by its literature and publications. 
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it the notion of a divine purpose to all existence and movement. 


Thus, Abii al Qasim, like all the other scholars concerned with 
the Islamization of Knowledge undertaking, emphasizes that it is 
not a cosmetic addition of religious terminology and sentiment to 
studies in the social sciences and humanities, or the grafting of 
relevant verses from the Qur'an onto the sciences or disciplines 
intended for "Islamization.” On the contrary, the Islamization of 
Knowledge may be viewed as a methodological and 
epistemological rearrangement of the sciences and their principles. 
It is likewise not to be understood as a blanket extension of 
personal conviction to all of the disciplines in an attempt to lend 
a sort of religious legitimacy to the accomplishments of human 
civilization, nor should it be understood as a negation of those 
achievements by the logic of empty semantics. 


Rather, these definitions have been proposed for the purpose of 
lending clarity to the issue and describing its characteristics and 
distinguishing traits. These were never intended to be precise 
delineations in the classical mold. In fact, we prefer that the 
Islamization of Knowledge not be limited to the confines of a hard 
and fast definition. After all, the Islamization of Knowledge is the 
foundation of the sawhidf episteme which holds that the universe 
has a Creator who is One, Unique, the Originator of all things and 
their Provider, Observing yet Unobserved, Subtle and All- 
Knowing, Unfathomable and beyond human comprehension; He 
has charged humanity with His stewardship and taught them what 
they knew not, making revelation a principal source of knowledge 
and likewise the natural world, so that by means of reading the 
two within a framework of pure tawhfd, proper, discerning, and 
purposeful knowledge may result. 


Therefore, when we present our ideas on the issue and attempt 
to formulate principles, we do so with the logic that our proposals 
are no more than landmarks or indicators for the benefit of 
scholars interested in producing academic work from an 
Islamization of Knowledge perspective. These first steps have 


‘come about as the result of a variety of experiences in dealing with 
the practical and theoretical aspects of the Islamization of 
Knowledge. Undoubtedly, as researchers continue to work with 
these indicators, or with any of the six discourses explained later 
in this paper, they will further clarify the issue, postulate its 
principles, and test its intellectual and academic efficacy, 


The Reality and Importance of the Islamization of 
Knowledge 


‘The Islamization of Knowledge represents the intellectual and 
‘epistemological side of Islam which began with the Patriarch, 
Ibrahim, upon him be peace, and was completed by the Seal ofthe 
Prophets, Muhammad (SAAS). Indeed, the final revelation began 
with the words, "Read." and ended withthe verse, "Today, 1 
have completed your religion for you...’ The epistemological 
aspect of Islam was fist evinced in the revelation of the following 
‘verses of the Qur'an; 

eat! In the tse of your Lon who reid, erated humane from 4 
let Read! For your Lord is Mot Boil, He who twught by he po, 
‘aut haan wha hy dit tnow. (15) 


‘And then in the revelation of the opening verses of Sarat af 
Qala; 


‘Mon! By the pon and what they wet... (68:12) 
Followed by the opening verses of Strat al Rahman: 


‘The All Merci! [Who] taht the Quen, creed humankind, and 
(aught them exprenion. (88:13) 


From the above verses it may be deduced that humankind has 
‘been commanded to undertake two different kinds of readings, and 


____ 

6 SAAS—SallaAlitha ‘Ali wa Soll: May the pace and beng of 
Allah be wp him; said whenever the name ofthe Prophet Muhammad iy 
‘mentioned, or whenever bei reece to a8 the Propet of God, 


6 


to understand its situation in the universe from an understanding 
of how the two complement one another. The first of these 
readings is the Book of Allah's revelation, and the second is the 
book of His creation. Now, the Book of Allah's final revelation 
is the Qur'an, the Noble Recitation in which all matters of 
religious significance are explained (Qur'an 12:111) and the book 
of creation is the natural universe from which nothing has been 
omitted (Qur'an 6:38). To undertake a reading of either of these 
two books without reference to the other will avail humanity 
nothing at all, nor will it lead to the sort of comprehensive 
knowledge necessary to the building and maintenance of civilized 
Society, or to knowledge worthy of preservation and further 
development or exchange among the civilized peoples of the 
world. In fact, such a one-sided reading will never enable 
humankind to fulfill its role as the stewards of Allah (istikhlaf), or 
the keepers of His trust (amdanah), Of course, if that does not 
happen, then humanity will never be united in faith, nor will it be 
guided, Likewise, the divine purpose in creation will never be 
realized. Never will the earth be united in worshipping Allah. 
Never will the stars join the rest of creation in bowing to His will 
and saying His praises. 


‘There is not a thing but celebrates His praise: and yet you do not 
understand how they declare His glory. (Qur'an 17:44) 


Indeed, whenever any sort of disruption occurs in any aspect of 
human life it serves to indicate imbalances in the way the readings 
were undertaken; perhaps only one reading was undertaken, or 
perhaps the two were not done together, or perhaps there was a 
preponderance in the scales by which matters are measured, or 
maybe the wrong methods were used. 


To each among you have We prescribed a law and s way. (Qur'an 5:48) 


Under such circumstances nothing will begin to go right unless 
and until equilibrium has been reestablished, and the only way to 
restore it is by a balanced and complementary reading of the two 
books. Clearly, each of the two readings must be considered an 
epistemological fundament and a creative source that may not be 
ignored, It is impossible that a discerning and sound society could 
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‘ist wiht jonng these two ratings and integrating them in 8 
‘comprehensive manner. This is because a society which ignores 
the first reading, the Book of Revelation, preferring instead to 
‘immerse itself in the second, the book ofthe real-exstetial will 
lose sight ofits reltionship to the Almighty, and its 
responsibilities of stewardship or dslthlaf, trust or amdnah, and 
‘xcounaility toa higher autboity. The result ofthis negligence 
{is that society grows selfcentred and overweening, believing 
itself independent and free of the Unseen. Such a society will 
inevitably set oto spin for itself a web of speculative philasophy 
which is ultimately incapable of enabling it to attain true 
{enowladge, On the contrary, such knowledge wil lea the people 
of such a society, under the best circumstances, to become lke, 


thee ho lao bt hor wp of wily, bao ia 
ip the avy sia (Qu 307) 


The philosophies produced by such societies are powerless to 
answer the vimate questions,” and generally dismiss everything 
‘beyond their abilities to perceive by means of the senses. as 
“supernatural.” Such philosophies are also prone to sugpesting 
titerly baseless replies to these questions, leaving people to 
wander ad sray. Even in regard woth Almighty Creator, paople 
‘ourished on such philosophies think of Him as just another 
element ofthe supernatural, If He did actually create the universe, 
‘0 thee reading’ goes, He did so all at once ad then forgot, or 
Ignore, whatever He had created, leaving it to act and react 
‘mechanically in acondance with previously established natural 
jaws, This type of reading, even if undertaken by people who 
think themselves religious, will never on its own lead. to 
Anowedge of Allah, the One, AllPowerful, and Unparalleled 
Creator. Raber, if ac people believe al te believe in ago 
‘who i the way they want him" to be, ofan equating “him with 
the powers of nature self, Such fut is genealy of the sot 
‘hich jumbles doctrines of incarnation with shirk and oly, and. 
chen ads to theres, ike decal materialism, which end up 
denying the existence of any srt of creator oto those, lke the 
theories of natural selection and evolution, which are both 
preva and inadequate as alternatives 10 belief in the 


Within the framework of such a one-sided reading of the natural 
universe the world may assume the form of mutually opposed 
powers. As the result of the distorted picture emerging from such 
an incomplete reading, individuals may suppose themselves divine 
and answerable to no one but themselves, Such individuals, 
supposing with their limited knowledge and understanding that 
they are in control of their surroundings, will worship themselves, 
make their desires their guides, and attempt to derive their values 
from nature. Religion for such individuals becomes no more than 
‘something to be used when the need arises, to fill a psychological 
gap, or to fulfill a subliminal desire, 


Nay, but man transgresses all bounds when he looks upon himself ax 
self-wufficient. (Qur'an 96:6-7) 


When man becomes so presumptuous, he becomes overbearing 
and tyrannical with the result that he destroys the environment by 
polluting the land, sea, and air by means of his own hands. When 
the natural order is disrupted, the earth becomes overspread by the 
diseases of excess and perversion. Entire continents become 
enveloped by hunger, destitution, pestilence, and destruction, so 
that the majority of inhabitants must live in misery. 


Those who wm from remembering Me shall live lives of misery 
(Qur'an 20: 124) 


It may happen that the second reading, the reading of the real- 
existential, is ignored by those undertaking the first reading, that 
of revelation. When this happens, great imbalances result, 
Sometimes these take the form of aversion to the world and 
worldly pursuits, so that people become ascetics and lose the 
ability to participate in and contribute to society, and fail to 
undertake their responsibilities as stewards and keepers of Allah's 
trust. In other instances, such a loss of equilibrium will leave 
people incapable of independent and creative thinking. When 
people begin to believe that humans are not really capable of 
independent actions, they no longer value their own deeds and, 
ultimately, conclude that there is no meaning to their existence. 
All such notions are, of course, in complete contradiction of the 
teachings of the Qur’an and the way of the Prophet. 
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To neglect the reading of the natural universe or to fail to 
balance and complement it with the reading of revelation will often 
Jead to confusion in regard to important issues of faith. Often, 
those who read only the Book of Revelation suppose that true 
elimination of anthropomorphic elements from the concept of deity 
requires negation of the value of human actions, rejection of the 
belief in free will, and a mystical denial of the positive role 
fashioned by the Almighty for humankind, Anyone who reads the 
writings of people who hold such notions, Muslims and non- 
Muslims alike, will find that they are thoroughly confused about 
what constitutes human as opposed to divine deeds, about the 
meanings of free will and predetermination, and about issues of 
cause and effect, and others, 


In conclusion, there can be no escaping the matter of combining 
the two readings; that of revelation and that of the natural 
universe, For if these two are not allowed to complement one 
another, the result is certain to be an imbalanced understanding of 
reality, This is why the Islamization of Knowledge is such an 
epistemological and civilizational necessity not only for Muslims 
but also for all of humankind, and may be considered a solution 
to the worldwide crisis of contemporary thought, With the 
adoption in the West of rationalism as the basis for thought, 
‘Western civilization found itself confronted with the problem of 
defining methodologies in ways that were based on its own 
‘scientific progress. Marxism, for example, was one such attempt 
‘at fashioning a Western, scientific methodology that was based on 
Gialectical materialism. Clearly, however, neither Marxism nor 
any of the other liberal, positivistic, or secular Western schools of 
thought have been able to provide the answers to the issues which 
beset Western society and the rest of the contemporary world. 


For Muslims the crisis is especially vexatious. By virtue of our 
submission to Western intellectual, cultural, and institutional 
influences and the impact these have had on our lives, we are now 
full partners in the worldwide crisis. Our relationship with the 
‘West is no longer, as some continue to believe, a marginal one, 
Rather, we and the rest of the world have accepted the West's 
methodology, world view, and perspectives on history, science, 
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knowledge, culture, progress, and so on, What, then, is this 
Islamization of Knowledge proposal? What solutions does it offer 
to the crises of thought which presently plague the world? And 
how may these solutions be brought about? 


The Islamization of Knowledge may be brought about, as 
indicated earlier, by the combined readings of the two books and 
the establishment, on the basis of their similarity and 
complementarity, of a methodology for research and discovery. 
Indeed, the Qur'an, like the natural universe, bespeaks and directs 
toward the other. In other words, the Qur’an is a guide to the 
real-existential, and the real-existential is a guide to the Qur'an. 
Moreover, true knowledge may not be attained except by means 
of a complementary reading of these two sources. This is what is 
referred to as “combining the two readings." One reading is a 
reading of the Unseen, in which revelation is accompanied by 
interpretation and the attempt to discover its universals and the 
ways these manifest themselves in nature; while the other is an 
objective reading of the real-existential in the light of the 
universals expounded in the verses of revelation. The reason for 
reading revelation, then, is to settle from the general to the 
particular, and to link the absolute to the specific, to the extent 
that relative human rational abilities allow, The reading of the 
categorical real-existent represents an ascent from the specific and 
particular toward the general and absolute, to the extent that 
relative human rational abilities allow. In this way, the supposed 
differences between the teachings of revelation and the objective 
truths of the natural universe may be seen as nonexistent, This is 
emphasized in the first few verses of Surat al ‘Alag quoted above, 


When, however, these two readings are undertaken separately, 
the results may be perilous, Those who rely solely upon the 
reading of revelation, ignoring knowledge of the real world, will 
transform religion into something mystical which accords no value 
to either humankind or nature, rejects cause and effect, and 
ignores the usages of society, history, psychology, and economics. 
Ultimately, the result of such a reading is that thought becomes 
rigid and inflexible, and ignores the elements of time and history. 
Quite often, this approach is thought to be a “religious” approach, 


when in fact it has nothing to do with religion, 


‘Those who undertake only the second reading are actually 
rejecting the unseen presence of the Creator and Manager of the 
natural universe. Either that, or they ignore it, so that they 
gradually arrive at a positivistic understanding of knowledge 
which, in turn, influences the makeup of society in the negative 
Tanner we witness in contemporary Western civilization where all 
notions of anything being sacred have been stripped away, where 
everything is deconstructed and reduced to its minimum. It is for 
this reason that Western society often views existence itself as a 
worthless commodity, This further explains the West's 
preoccupation with “ends* like the “end of history" or the “end of 
civilization,” or progress, or modernity, or humanity. 


Thus, humanity is divided between mysticism and positivism, 
‘even though the first of the Qur'anic revelations clearly refutes 
the mystical, in the Western sense of the term, as being a part of 
the Unseen, al ghayb. In fact, the first verses clarify the link 
between the Unseen and the second reading or the objective 
reading of the real-existential which is recorded by means of the 
pen. These same verses, when they link the real-existential to 
revelation, reject the speculative "ends" which result from the one- 
sided reading of the real-existential, So the right and true reader 
is the human whose faith in, and understanding of revelation on 
the one hand, and whose understanding of the real-existent and the 
principles which determine and govern categorical real-existents on 
the other, qualify him/her for the responsibilities of stewardship. 


It is impossible to estimate, in terms of human suffering, the 
damage caused to modern society by the rift between science and 
religion that bas been allowed to occur in its educational 
institutions and curriculum. Yet, even so, humanity has shown 
little interest in the endeavor to prepare students grounded in both, 
Obviously, the reason for this is that modern society has adopted 
the Western attitude of separating the two, so that students of 
theology attend seminaries and the like, and students of science 
‘attend colleges of engineering, and so on. In the Muslim World, 
where Western influence is all-pervasive, the same rift exists 
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between schools and colleges of Shari‘ah and theology and 
colleges of practical and applied sciences, or social sciences and 
the humanities. 


The very same attitude of separation is responsible for the rift 
between religious values and contemporary knowledge. For us, aS 
Muslims, this attitude is perilous for the reason that it drives a 
‘wedge between the sciences of the Shar‘iah and the social sciences 
which have been developed, for the most part, in accordance with 
@ one-sided reading of the real-existential. The sciences of the 
Shari'ah, for their part, have contented themselves with descriptive 
and lexical studies of the texts of revelation (the Qur'an and the 
Sunnah), while largely ignoring the real-existents of societal 
phenomena and their spatiotemporal effects. 


‘The dominant Western cultur: ‘adigm has cast the social 
sciences and humanities in a posi ic mold that excludes the 
axiological verities of revelation. This narrow paradigm is 
responsible for drawing humankind into a debate over the 
conflicting dualities of mysticism and positivism, inflating in the 
process the place of the self at the expense of religious and ethical 
values. This, in turn, led to the spread of individual liberalism and 
the social and communal turmoil in which it has resulted. 


‘The Islamization of Knowledge is primarily a methodological 
issue which Is prepositioned on the identification and articulation 
of the relationship between revelation and the real-existential. In 
its essence, that relationship is one of integration and permeation 
which clarifies the comprehensive manner in which the Qur'an 
deals with the real-existential and the natural laws (sunan) and 
principles which govern and regulate it. Indeed, knowledge of 
those sunan is invaluable to an understanding of the principles of 
Qur’anic methodology. To summarize, then, this undertaking, the 
Islamization of Knowledge, may not be pursued except by those 
endowed with vast knowledge of the Qur’an and, with it, a firm 
grounding in the social sciences and humanities, 


The Six Discourses 


In what follows, a brief description will be given of each of the 
six discourses which form the present focus of attention for the 
Islamization of Knowledge undertaking. 


‘The First Discourse: Articulating the Islamic Paradigm of 
Knowledge 


This discourse is concerned with identifying and erecting a 
tawhtd-based system of knowledge, a tawhtdf episteme that is 
based on two fundaments. The first fundament entails the 
conceptual activation of the articles of faith and their 
transformation into a creative and dynamic intellectual power 
capable of presenting adequate replies to what are known as the 
“ultimate questions.” This may take place through a perceptive 
understanding of theology and the elements of its methodology, 
What, for example, is the benefit, at an epistemological level, of 
faith in Allah? In His angels, books, and prophets? Or in the Day 
of Judgment? What is the methodological significance of these 
articles? 


All ideas, in fact, all sciences and all civilizations are based on 
4 particular world view or understanding of its beginnings, ends 
and principal elements, whether seen or unseen. Thus, the 
rejection of a Creator, or the adoption of a position of neutrality 
‘on whether or not a Creator exists, or rejection of any of the other 
articles of faith presupposes a world view that is entirely different 
from that of the believer, Thus, while the Muslim mind is 
generally content to consider the articles of faith matters of 
Personal conviction which in no way reflect on, or influence, 
anything related to methodological or intellectual issues, the 
Islamization of Knowledge outlook, in keeping with the higher 
purposes of the Shari'ah and the character of Islamic teachings, is 
based on the notion that these represent the foundations of the 
societal and epistemological paradigm sought by Islam. At the 
same time, it should be clear that no society or reformation of 
society may take place without an epistemological and 
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methodological basis. Indeed, whatever Islam has accomplished 
has been based on its unique vision of things like the unseen, the 
universe, life, and the rest of the belief system which is at the base 
of that world view. 


The second fundament of the Islamic or tawhfdf episteme is the 
elaboration of the paradigms of knowledge which guided historical 
Islam and its schools of thought, legal, philosophical, and other. 
‘This must be done in order to link those with the intellectual 
output of the past, and to evaluate the extent to which they 
contributed to the dynamism and comprehensiveness of that 
output. Such an elaboration will also assist in defining the 
relationship between those paradigms and the various intellectual 
trends and crises faced by the Ummah at different periods in its 
history. A further benefit of such an elaboration will be to 
determine the extent to which those paradigms influenced the 
development or decline of thought in those periods. An effort must 
also be undertaken to discover and clarify how limited or partial 
epistemic systems drew from the comprehensive tawhfdt episteme 
mentioned above. The advantage of such a clarification will be its 
facilitating an introduction to the feasibility of developing partial 
systems for the various social and applied sciences based on 
tawhtd and a complementary reading of the two books, while 
borrowing from the paradigms which prevailed in the Islamic past 
and those developed by Western and contemporary thought. 


The Second Discourse: Developing Qur'anic Methodology 


The methodological shortcomings presently besetting the 
Muslim mind make the reconstruction of that mind through the 
development of new methodology an absolute necessity. While 
Qur’anic methodology may spring from the rawhfdf episteme and 
have as its basis the premises and principles of that episteme, its 
prolonged disuse makes the effort required for its activation more 
akin to discovery than to recovery. Qur’anic methodology will 
enable the Muslim mind to deal effectively with its historical and 
contemporary problems for the reason that methodology is a 
means of attaining truth, and a way to understand and analyze 
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phenomena, In addition to its link to methodology, a paradigm 
will have at its foundation what Professor Mahmud Muhammad 
Shakir called the "pre-methodological,” which, he explained, 
covers matters like culture, language, and psychological and 
intellectual disposition. The composition of methodology, 
furthermore, includes philosophy and tools. The philosophical 
¢lement springs from the epistemic, theological, and cultural 
paradigms, and the same is true of methodological tools. In spite 
of Suyuti's legal maxim which states: “that which may not be 
forgiven if it were an end, may be forgiven as a means," the 
means for dealing with phenomena, or the tools used for research, 
while they may not appear at first to be subject to cultural or 
religious considerations, the fact is that they are never completely 
free of those considerations, Therefore, the advancement of 
Islamic methodology will proceed from its seeking to establish its 
own philosophical foundations and to discover appropriate 
methodological tools that accord with those foundations. Certainly, 
the landmarks of such a methodology will be derived from the 
religious and cultural premises of the tawhidf episteme. 


‘The structure of Islamic methodology in general, or what may 
be termed the foundations of that methodology, must be grounded 
in authentic scholarship rather than the attempt to be different 
‘simply by opposing contemporary Western methodology. In fact, 
the purpose behind developing Islamic methodology should be the 
achievement of harmony between the elements of the Islamic 
paradigm of knowledge, regardless of any notions of 
fapprochement, or comparison, or confrontation, or imitation, or 
whatever, In addition, such an undertaking should aim at enabling 
the Muslim mind, by integrative methodology, to practice ijtihad 
and be intellectually creative, Certainly, the construction of this 
methodology should be accounted a major priority and an essential 
Precondition to the four discourses which follow, in the same way 
that the previous discourse should be considered an essential 
precondition to this discourse, 


Qur'an 


Methodology for dealing with the Qur'an may be considered 
the third pillar on which the issue of the Islamization of 
Knowledge stands. Development of such methodology may require 
a review and reorganization of the Qur’anic sciences, even to the 
extent of discarding some of the traditional areas of study which 
played a role in the past, The Arab of the past understood the 
Qur’an from within the special characteristics of his simple and 
limited social and intellectual nature. Clearly, these stand in stark 
contrast to the nature of contemporary civilization. At the stage in 
history when the revelational sciences were first formalized, 
sciences which revolved in the main around the texts of the 
Qur'an and the ahadith, the dominant mentality among Is!amic 
scholars was descriptive in nature, so that their concern was with 
the analysis of texts from primarily lexical and rhetorical Islamic 
perspectives. Thus, at that period in Islamic intellectual history, 
the Quran was understood in terms of that sort of sa/sir or 
interpretative discourse. 


At the present time, however, the dominant mentality is that of 
a methodological understanding of issues from disciplined 
research, employing criticism and analysis, into topics of 
significance for society and their various relationships. All of this 
makes a necessity of the reconsideration, by Muslims, of the 
disciplined means by which they are to interpret the texts of 
revelation and read the books of both revelation and the real- 
existential. The Qur'an, furthermore, is in need of liberation from 
the sort of interpretation which neglects the dimensions of its 
absoluteness, its verification of previous revelations, and its 
safeguarding them. Indeed, such interpretations have ever been 
susceptible to the relative, either in the form of stories and 
narratives founded in the Talmudic tradition and then adapted, in 
a variety of manners, to fit Qur’anic situations, or as narrations 
concerning the specific events which occasioned the revelation of 
Qur’anic verses. This link to the relative did not stop at 
qualifying general terms by means of specific occasions, but went 
beyond this to the point of linking the Qur’anic revelation to a 
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specific spatiotemporal framework; all of which is clearly contrary 
to the universality of Islam, the finality of the Prophet's mission, 
and the sovereignty of the Qur'an; all of which require the 
Qur'anic text to be absolute and unqualified in its appeal to the 
Muslim mind of every time and place. Indeed, the Qur’an will 
forever remain rich in content, so that its wonders will never 
cease, its recitation will ever remain fresh, and it will continue to 
challenge the ability of humankind to fully comprehend it, until 
finally Allah inherits the earth and all that inhabits it, 


‘The Qur'an, as “the explanation of all things” and "guidance, 
mercy, and good tidings for the Muslims” (16:89) is the only 
originating source in Islam, whereas the Sunnah is an explanatory 
source which serves to further elaborate on the meaning of what 
was revealed to humankind in the Qur'an. Moreover, the 
Almighty has pledged to preserve the Qur'anic revelation and to 
clarify its meanings, 


‘Verily, We shall bring it together and recite it. Then, when We recite it, 
follow is recitation. Thereafter, shall We be responsible for ity 
explanation. (75:17-19) 


No other source of knowledge, culture, or civilization on earth, 
other than the Qur'an, is protected by the Almighty, or 
surrounded by so many divine pledges. Thus, the Qur‘anic text 
is guaranteed against alteration and distortion; its authority is 
complete and its sovereignty absolute, 


‘Whatever maiter you differ over, its ultimate disposition ia with Allah. 
(Qur'an 42:10) 


This is why the reconstruction of methodology for dealing with 
the Qur'an as a methodological source of knowledge for the 
natural and social sciences will have the effect of empowering 
these sciences to contribute effectively to human life and the crises 
with which it is confronted at present, Such an undertaking is, 
moreover, certain to return values to the balance of these sciences 
and to link them to the higher purposes for which creation was 
intended by its Creator. 


‘The Fourth Discourse: Methodology for Dealing with the 
Sunnah 


Construction of a methodology for dealing with the Sunnah of 
the Prophet constitutes the fourth discourse in the Islamization of 
Knowledge undertaking. As the major source for clarification and 
explanation of the Qur'anic text, the nature and the role of the 
Sunnah must be thoroughly understood, Without the Sunnah, it 
would be impossible to elaborate on the methods or the lore 
required for making significant contributions to human society; or 
to be able to apply Quranic values to real-existent situations, The 
period of prophethood and the time of the Companions represented 
@ stage in which direct contact with the Messenger of Allah was 
possible, This resulted in the ability of Muslims to know and 
emulate whatever he said or did. He said: "Take the rites of hajj’ 
from me.,."* for example, and “Perform salah’ as you see me 
perform it..." Emulation and compliance depend upon practical 
action, and when that is present no difficulties will arise in regard 
to application. Thus, the Prophet's deeds and words served to 
narrow the distance between the hidden wisdom of the Qur’anic 
way and the existential, although they did so in terms of the 
particular mental, linguistic, and intellectual abilities of the people 
he addressed. These matters were then transmitted, to the best of 
their ability to do so, by the narrators of ahddmh whose only 
concern was to ensure the preservation of the Prophet's every 
word and deed, as these represented the methodology by which 
disputes could be solved by means of revelation. This explains the 
incredible magnitude of the Sunnah which allows us to follow the 
Prophet in his daily actions, whether at home or away, at war or 
at peace, as a teacher, a judge, a leader, or a simple human being. 
The Sunnah further affords us the opportunity to witness and 


7 hajj: The fih pillar of Islam consisting of acts performed at Makkah on the 

ninth and tenth days of Dhu al Hifjah, the last month of the Islamic lunar 
ear, 

1, This was related by bmi Abmad in hi Musnad, IM, 218 on the auhority 
of Jabir ibn "Abd Allah. 

9. salah (pl. salawat): The supreme act of worship in Islam, inadequately 
translated as “prayer.” Basically there are five appointed ritual salawat; but 
‘8 person can—and does—perform voluntary ones. 
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interpret the way the Prophet went about dealing with the Qur'an 
and the real-existential, and how he combined the two. 


In addition, the Sunnah reveals the characteristics of the reality 
with which the Prophet had to deal. Obviously, that reality 
differed considerably from that in which we live at present. It is 
this realization which leads us to construct a methodology based 
‘on how the Prophet applied the teachings of revelation to real 
situations, rather than one based on imitation springing from 
deference or taglfd. In other words, the way of true emulation is 
quite other than the way of faglid. 


The Sunnah of the Messenger of Allah represents the 
embodiment of methodology for applying the Qur‘an to the real- 
existential. It is not an easy matter to be able to make sense of 
many of the issues brought up by the Sunnah unless one has an 
understanding of the circumstances at the time and place in which 
the Prophet lived. It is equally as difficult to follow the Sunnah or 
emulate the Prophet's example, in their particulars, without first 
constructing a methodology for emulation which objectively 
systematizes the Sunnah by placing its particulars within a 
methodological framework. For instance, even though the Prophet 
prohibited sculpture and the graphic representation of the human 
form, characterizing portrait artists as the most severely punished 
on the Day of Judgment, this should not be taken as the basis of 
@ position toward the entire realm of aesthetics. Such a position 
would clash outright with the Qur’anic teachings about how the 
prophet Sulayman understood the matter; for the Qur’an records 
that he recruited the jinn to produce all manner of sculpture for 
him. Contemporary debates on the subject will never be resolved 
by recourse to historical particulars, nor will such recourse answer 
those who maintain that they feel no inclination to worship 
pictures and question why, then, there should be a prohibition on 
representing the human form. Certainly, particularized farawa or 
legal responsua which permit one sort of picture while prohibiting 
another will avail nothing. Rather, what is required is a 
methodology which takes into account things like the Prophet's 
‘Statement, made on several occasions: “Had your tribe not been 
only recently involved in idolatry, I might have done... this or 
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that." At the time, the circumstances were such that the 
Messenger of Allah was attempting to abolish idolatry among a 
people for whom it had become a way of life by replacing it with 
the simplest and purest form of rawhfd. 


Clearly, then, what is required is a systematic methodology 
capable of regulating these issues and reading them in a disciplined 
manner, so that the Sunnah may be dealt with methodically and 
not merely as a collection of particularized responses to specific 
questions and circumstances, which all too often are transformed 
by the litigious into conflicting statements, much as if they were 
legal opinions voiced by different aimmah. 


During the period of Qur’anic revelation, the Arabs embraced 
the concept of emulation by taking the Prophet as their exemplar 
and the one who embodied for them a certain way of life, in 
accordance with their conditions and spatiotemporal circumstances. 
Tt was within this particular framework that the concepts of 
ma'thar and mangal originated, and the narration of ahadtth 
continued in the following periods without reference to the 
circumstances or situations which occasioned the events they 
recounted, or to any of the other elements that would contribute 
to a comprehensive understanding of their true import, In general, 
ahdadith were treated in the same way as the texts of the Qur'an 
itself, where lexical considerations were given the greatest 
priority, In an attempt to diminish the effects of this approach and 
escape the confines of the strictly ma'thar, there were those who 
had recourse to esoteric or symbolic interpretations. These, 
however, served only to further exacerbate and confuse the 
situation, What was really required was the construction of 
systematic methodology for dealing with the texts of the Qur'an 
and the Sunnah so that the particulars of those texts might be 
considered from a comprehensive methodological perspective and 
in the light of Islam's higher aims and purposes. 


‘The intellectual mentality is one that searches constantly for a 


10. This was related by al Nasd'T in his Sunan, the “Book of Zakah,” hadith no, 
900, on the authority of *A’isha. 
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scientific ordering of issues and attempts to bring about a 
methodology for dealing with all aspects of those issues. Then, 
within a methodological framework, analysis, criticism and 
interpretation assume a more comprehensive and penetrating role 
in dealing with universal and particularized phenomena. Such 
methodology, while allowing for consideration of the higher 
purposes of the Qur’an, will also liberate research from the 
confines of taglfd, esotericisms, and attempts to graft applications 
from the past to present-day situations. Old solutions in new guises 
are still old solutions and will never bring about the sort of reform 
that is needed, or serve the higher purposes of Islam's universal 
message. 


The Fifth Discourse: Reexamining the Islamic Intellectual 
Heritage 


Renewed attention must be given to the Islamic intellectual 
heritage in order that it may be understood critically, analytically, 
and in a way that delivers us from the three spheres which 
commonly influence our dealings with this heritage. These are the 
Spheres of total rejection, total acceptance, and arbitrary 
borrowing, These three spheres represent obstacles not only in the 
present, but for the future as well. A critical and methodologically 
sound reexamination of this heritage should suffice to find a way 
ut of these three spheres and to place in effect a system in which 
the Islamic paradigm and its methodology may deal capably with 
issues of the heritage which, though they may not themselves be 
the focus of study, may yet shed light on how the Muslim mind 
has dealt with social and other phenomena in the past and, 
therefore, on how that mind may deal with contemporary 
phenomena. The intellectual heritage of Islam is the product of the 
human mind and is therefore subject to the relative considerations 
of the when, where, and who of its origins. Even so, the links of 
that heritage to revelation, itself above all such relative 
considerations, make the intellectual heritage of Islam closer to the 
truth than those intellectual traditions which spring from sources 
other than revelation. Finally, however, it will be necessary to 
understand our intellectual heritage as ideas, treatments, and 


22 


interpretations of a historical reality that differed markedly from 
our own. In our reexamination of that heritage we must attempt to 
discern the objectives it sought to serve, and then to evaluate the 
methods used, if not the solutions suggested, for their usefulness 
in our own time and place. 


The Sixth Discourse: Dealing with the Westem Intellectual 
Heritage 


If the Muslim mind is to liberate itself from the dominant 
Paradigm and the ways in which it deals with that paradigm, it 
must construct a methodology for dealing with Western thought, 
past and present. Neither outright rejection nor wholesale 
acceptance of that paradigm will avail Muslims anything. 
Likewise, the cosmetic grafting of elements without reference to 
any sort of systematic methodology, or to differences in society 
and culture, will contribute nothing to learning or to humanity, 


‘The Islamization of Knowledge Undertaking 


‘These are the steps or, more specifically, the six discourses 
from which the concept of the Islamization of Knowledge may 
proceed, At present we find ourselves confronted by an ubiquitous 
positivism which, in the name of scientific research and progress, 
promotes the notion that science may be served by breaking the 
relationship between the created and its Creator. This is 
accomplished in part by the proposal of ideas about existence 
which seem to conflict with much of our Islamic thinking. In fact, 
these ideas may or may not actually be inconsistent with Islamic 
teachings or principles. Yet, the issue is not that we should search 
our religious teachings for matters that seem to agree with such 
ideas, solely for the purpose of being able to say, "we already 
knew about that.” Nor should we summarily reject such ideas and 
account them disbelief, kufr. In principle, the position of the 
Islamization of Knowledge undertaking toward the natural sciences 
is anything but ecclesiastical. Yet, neither are we required to 
follow the examples of others. Indeed, their experience in dealing 
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with knowledge and progress differs considerably from our own, 
‘Were the Qur'an to be considered theology and no more, then 
only one reading of it would be permitted, the first reading, Yet, 
the Almighty has commanded that we undertake two readings. 
This is why we are not interested in disputing science; for we 
realize that the revelational truths in the verses, dydz, of Allah's 
Book are the same truths that may be found in the signs, dyar, of 
Allah's creation. Then, if ever misconceptions, supposedly based 
on scientific principles, should appear, our duty is to reexamine or 
exonerate those principles. This, in fact, is the basis of the concept 
of the two readings. In the past, religion has been challenged by 
purely rational and positivistic thought. Yet, it never sought to 
defend itself by means of the practical and applied sciences and the 
different theoretical schools which supported them, Thus, we—as 
anation charged with guiding humankind—must reexamine science 
in order to deliver it from the clutches of mistaken theories and 
cleanse it of their influence, so that science may be put to good 
use and regulated by the logic of the two readings. 


‘The undertaking which we, as Muslim social scientists, advocate 
is a noble one, even if some have supposed it to fall within the 
specific geographical and religious framework of Islam. In 
today’s world we are a part of the reaction against the invasion 
of the experimental and applied sciences, in much the same way 
as our predecessors in the past two centuries reacted against the 
cultural invasion of the West and its emphasis on pure reason, 
Today's confrontation, however, is with an experimental, 
positivistic mentality which has rearranged all the natural and 
social sciences, Thus, we may adopt either feeble dogmatic 
positions or positions based on the Islamization of Knowledge 
which seeks to orient and direct the natural sciences in accordance 
with a comprehensive Qur‘anic outlook on the natural universe, 
and, at the same time, to reconstruct the natural and social 
sciences in consonance with that outlook. In fact, most of the 
experimental sciences continue in their approaches to be qualified 
by the particular, rather than be characterized by dimensions of the 
universal. The universal dimension, however, is one that is 
embodied by the Qur'anic revelation: 
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‘Verily those who dispute over the signs of Allah without His vouchsafing 
them authority, those are the ones whose breasts are filled with naught 
but pride; and never will they sttain what they wish. So scck refuge in 
Allah, the All-Hearing and All-Kaowing. Verily, the creation of the 
heavens and earth was greater than the creation of humankind. Yet, most 
of humankind know not. (40:56) 


‘The Islamization of Knowledge undertaking is both universal 
and Qur'anic. In the face of impetuous religiosity and the failure 
of modern civilization, the Qur’an alone stands out as the one 
qualified to direct a comprehensive methodological and intellectual 
undertaking capable of continued contribution to knowledge and 
society. The present battle of civilizations represents a trial for us 
in our understanding of Qur’anic methodology and our ability to 
safeguard society by means of its application to the various social 
sciences. Then, with the complementarity of the two readings, the 
element of balance may be restored to science, the social sciences, 
and society. Today, science has arrived at a stage where 
phenomena may be reduced to infinitesimally minute or increased 
to galactically expansive proportions. Phenomena may no longer, 
then, be understood in the same way it was understood by our 
predecessors. The world over, phenomena are often regarded as 
what used to be visible before the technological revolution opened 
up the worlds of the microscopic and electronic sensing devices. 
‘Whereas to earlier generations the level of the atom was visualized 
‘as grains of sand, the atomic and subatomic levels of today are 
purely microscopic, even smaller. 


So 1 do call to witness what you see and what you see not. (Qur'an 
69:38.9) 


Furthermore, whereas our predecessors understood time as a 
progression, today’s understanding of this phenomenon is in terms 
of qualitative and classifiable change, and not merely quantitative. 
This essential difference is at the core of the difference between 
Objective and rational causation, as it was understood in the past, 
and the scientific causation of the present. 


The Islamization of Knowledge must not therefore be 


understood as idle theorization. Rather, it has come to restore 
balance to knowledge from the two readings and to liberate human 
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tome on te es Enh of es ea een ial 
dreadful consequences for human life and society, The 
Istamization of Knowledge may be understood as a methodological 
and paradigmatic introduction to a worldwide societal alternative 
which aims at delivering not only Muslims from their present 
crisis, but also all of humankind. Such an undertaking will 
obviously require a great deal of outstanding study and research, 
beginning with studies of the Qur'an, and carried out in the light 
of new understanding and perspectives. This, then, is the 
responsibility that falls on the Islamization of Knowledge 
undertaking and the generations required to bring it to fruition, 


‘Without a methodological understanding of the Qur'an, in the 
framework of its complete and integrative structure, to equal our 
methodological understanding of natural phenomena and their 
movement in the framework of their particular structure, the 
Islamization of Knowledge will remain an impossibility, 
Moreover, as we attempt to explain the issue to the world, we 
should expect to be beset by any number of difficulties. Among 
them is that the present-day intellectual mentality is ill-disposed 
toward writs purporting to be revelation. In some instances, these 
may be tolerated by intellectuals, but only to a point, For the most 
part, however, the sacred and the transcendental are relegated to 
the domain of personal conviction, As such, then, anything 
‘stemming from such literature is scientifically unacceptable, Thus, 
contemporary knowledge considers the unseen beings referred to 
in these books, or the accounts they give of the past as contrary to 
positivistic history and an objective scientific understanding of the 
world, 


Clearly, however, such an understanding is the result of an 
incomplete grasp of the two readings which has as its goal a 
‘comprehension of natural and real-existent phenomena guided by 
the higher truths of revelation, and not by a reading of these 
Phenomena on their own. The result of a such a one-sided reading 
will leave us in the realm of positivism and its deconstructed and 
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relativistic ideas about existence, The danger in such a reading, of 
course, is that it leads to fragmented and partial thinking rather 
than to holistic thought. When the two readings are allowed to 
complement one another, however, a natural progression occurs 
from the part to the whole, from the qualified to the absolute. 
‘Thus, every rejection of what is termed the metaphysical or 
transcendental is in fact a rejection of the first reading, the natural 
reading, in God the Creator’s name, of revelation. So, the first 
reading considers the transcendental a fundamental element in its 
method, not only in view of its being a matter of faith but also as 
an indicator of a greater universal existence, which is in turn 
indicated by the second reading or that of the real-existent, 


If the world is to emerge from its current crisis of thought and 
civilization, it needs to comprehend the natural dimensions of 
existence in their entirety, including the metaphysical dimensions 
of that existence. Bringing about this awareness, too, is the 
responsibility of the Islamization of Knowledge undertaking. Such 
an undertaking is undoubtedly as considerable as it is ambitious. 
Beginning with the two readings, its goal is no less than Islamizing 
human knowledge, so that truth may prevail and guidance may 
become widespread. This, in summary, is a representation of what 
the Islamization of Knowledge is about. The overall goals of the 
undertaking may be summarized in what follows. 


‘The First Goal 


‘This may be understood as the restoration of the link between 
knowledge and values or, more precisely, the return of knowledge 
to the realm of values following its expulsion by positivism. That 
the separation of knowledge and values was a perilous mistake is 
now clear to all of humanity. Any observer of the development of 
contemporary knowledge will notice that the Western intellectual 
‘output in Europe and the United States has begun to show signs of 
concern, in nearly every discipline, about topics related to 
knowledge and values. Indeed, postmodernism itself, in certain of 
its trends, represents this concern; particularly in view of the utter 
failure of modernism and its uncompromising partition of 
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knowledge and values. The Islamization of Knowledge undertaking 
aims at making this issue one of universal concern, by laying out 
its philosophical and strategic framework, by providing the means 
necessary to its achievement, and by establishing the guidelines 
required to connect scholars with truth rather than speculation. 
‘Therefore, the efforts expended on theorizing will not be wasted 
on the attempt to separate knowledge from values, or the self from 
the subject, but will be concentrated on distinguishing between 
truth and reality on the one hand and suspicion and supposition on 
the other, The rule in this case may be derived from the following 
verse of the Qur'an: 


‘and let not the hatred of others to you make you swerve to wrong and 
depart from justice. Be just: that is next to piety: and fear Allah. (5:8) 


The Second Goal 


‘The second of the undertaking’s goals is to bring about 
interplay and exchange between the two readings, that of 
revelation and that of the real-existential, in a way which brings 
about harmony in the universe between humankind and all other 
forms of creation, all of whom are governed by the same natural 
Jaws, sunan, and strive toward the same end, to worship their 
Creator and recite His praise. This will mean that the social and 
natural sciences will be linked, but not in the way envisaged by 
the so-called logic of positivism, which holds that the social 
sciences, in order to be considered true sciences, must be based on 
the same methodology as the natural sciences, Rather, the 
Islamization of Knowledge approach is to return both of these 
fields to a single philosophy which fuses and interacts with the 
reading of revelation, while at the same time striving to discern 
the general principles which regulate both sciences. This 
Philosophy, moreover, builds a sound understanding and respect 
for nature that leads to good treatment and overall benefit rather 
than the destruction of the environment or the squandering of 
natural resources as the result of an attitude which indicates that 
nature must be “conquered” and that the wilderness must be 
“tamed.” On the contrary, the Islamization of Knowledge 
encourages interaction with nature on the basis of its having been 
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created in humankind’ service, as a trust, and an important factor 
in humankind’s stewardship or istikhlaf, 


The Third Goal 


Finally, the Islamization of Knowledge undertaking seeks to find 
Solutions to the problem of “ends” posited by the static 
philosophies in which contemporary Western scholarship is mired; 
philosophies which speak constantly of the “end” of history, or of 
liberalism, or of the world!'' This is done in order to avoid 
answering the questions that all manmade philosophies have failed 
to answer, for the reason that they ignored the element of 
revelation and were therefore unprepared to answer such questions 
as; “What is the purpose of the universe?” and "Where will it 
end?" For its part, Marxism sought to delimit an imaginary end it 
supposed would occur when true communism would at last 
overspread the world, so that each human being would work in 
accordance with his/her abilities and be recompensed each in 
accordance with his/her needs. Liberal capitalism, however, views 
its own success as the end of history. The Islamization of 
Knowledge and the systems and paradigms it proposes are in no 
way concerned with such theatrical “ends” or imaginary scenarios 
for the continued existence of humans and their civilization, On 
the contrary, the undertaking completely negates the idea of 
“ends” as an intellectual problem, preferring instead to widen its 
horizons, as the problem of “ends” is one that is wide open and 
without limits. The Prophet of Allah said; "When the Last Hour 
comes, and one of you has a seed in his hand, then go ahead and 
plant it if you can." Evidently, the Prophet meant to emphasize 
that regardless of the signs and indications, no one should suppose 
that the end has come, or seek to place a limit on human life and 
society. 


11, Once such an “end” is seen to have reached its end, the terminology changes 
to “post-". In either case, however, the emphasis remains the same [trans.]. 

12. Imim Ahmad ibn Hanbal related this hadith in his Musnad, 111, 184, on the 
authority of Anas iba MAlik. 
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This is the Islamization of Knowledge as we understand it, in its 
Present state of development. The call it makes is for a worldwide 
Islamic cultural and intellectual mobilization to rethink the 
foundations of human society and rebuild it in order to realize the 
goal of felicity in both worlds for all of humanity, and to rescue 
humankind from a future in which destruction looms large. And 
Allah speaks the truth and guides to what is right! 


Our final call is to say: All Praise to Allah, Lord of All the 
Worlds! 
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ON THIS BOOK 


‘This paper offers a number of valuable insights gained 
from a long engagement with Islamic as well as global 
issues, with traditional as well as contemporary concerns. 
It not only surveys the field along with the powers and 
challenges at work, but also charts a way out of the 
present impasse, More immediately, it offers an updated 
review of the progress of the Islamization of Knowledge 
project and a timely clarification of the very concept itself, 
Clearly, that concept, though responsible for generating 
worldwide debate and action, has been so often 
misinterpreted and/or inflated. 


‘The gradational nature of the Islamizing project is all too 
obvious, and was never far from the minds of the authors 
of the 1982 declaration, It would certainly have been 
juvenile to think otherwise. And yet there is a need now 
to stress, as the present paper does, the ambitious (but 
also imperative) nature of the enterprise. For, despite the 
highly commendable effort invested in further elaboration 
and, in some brave instances, attempted implementation of 
the concept, the process of the Islamization of Knowledge 
remains at an intial, some might even say, prenatal stage. 
Much work needs to be done, many talents galvanized and 
resources pooled, institutions set up or reorganized, etc., 
before a truly genuine and sustainable realization of the 
concept can be said to have begun. Such a realistic vision 
needs to accompany and inform every stage of the way. 
To be lulled into a false or premature sense of 
achievement is a costly setback at a time when standing 
idly by for a day may have serious consequences for 
decades to come. 


